Introduction
It took me a while to realize the full meaning of what the chaplain had handed me. He was a Christian, and I had asked him about his experience working with Muslims in the military. He didn't stop talking while he made the photocopy, so I just glanced at it and tucked it away; only when I got home did I read it carefully. It was a memo sent to the chiefs of chaplains about the Muslim holiday of Eid. The memo explained that Eid was a festival of fast-breaking at the end of Ramadan, provided the relevant dates, suggested ways to accommodate Muslims as they prepared to celebrate, and ended, "As in the past, a liberal leave policy is recommended." What struck me wasn't just the matter-ofcourse attention paid to a religious minority's needs. What really stood out was the header: the memo had been sent from the Office of the Assistant Secretary of Defense at the Pentagon on October 18, 2001. Fewer than six weeks after terrorists had crashed an airplane into the Pentagon, it was reminding chaplains to take care of their Muslim personnel. While radical Muslims were claiming that America was at war with Islam and right-wing Christians were arguing that we should be, the military chaplaincy was quietly demonstrating the truth of the matter: that the United States is a nation deeply committed to religious freedom for everyone.
This book is about military chaplains and how they handle religious diversity in the US military. Three dilemmas faced by the chaplains will crop up again and again. The first is the dilemma of diversity. Not only do they serve a religiously diverse population of sailors, marines, soldiers, and airmen, but they themselves make up a diverse corps within the military institution. Some chaplains relish working in such an environment and thrive both professionally and spiritually; others struggle.
Second is the dilemma of divided loyalties, or role conflict. Because military chaplains are simultaneously clergy ordained and endorsed by civilian faith groups and commissioned officers in the US armed forces, they face the practical demands of two distinct institutional hierarchies on top of all the day-to-day needs of the military personnel they are endorsed
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The third dilemma they face is the dilemma of legitimacy. Because the military chaplains are paid and supplied at taxpayers' expense in a country that separates church and state, constitutional concerns frame everything they do. To deflect challenges on Establishment grounds, the military chaplaincy has staked its legality on the Free Exercise Clause of the First Amendment.
In interviews, I asked the military chaplains about their routine activities and professional relationships, about their successes and failures, and invited them to reflect on their experiences with and feelings about diversity in the military. I aim to let them speak for themselves as much as possible throughout the chapters that follow, because they are both interesting and eloquent. However, I will also try to put their comments into context. It is a sociological axiom that individuals are powerfully shaped by their contexts and react against them. The most salient contexts that frame the chaplains' work are cultural, institutional, and legal.
Culturally, the military chaplaincy raises questions about who we are as Americans and about some of our most cherished values. We think of ourselves as tolerant and inclusive people, committed to freedom and fairness. We don't just take note of religious diversity as a demographic fact; we embrace and celebrate it-in principle. Chaplains are tasked with translating this principle into practice in a very specific institutional context-to take what's written in the constitution and in memoranda from the Pentagon and make it come alive on aircraft carriers, in war zones, and in base chapels.
Even as freedom of religion is central to Americans' national selfunderstanding, so is Christianity. At the nation's founding, Protestantism was normative. Over time, Americans made room for Catholics, Jews, and maybe Mormons and by the 1950s pragmatically came to think of themselves as a country based on "Judeo-Christian" values. Trends over the past half century have challenged even that forced but familiar construction. Renewed immigration has brought large numbers of adherents of "Eastern" religions such as Islam and Hinduism while more and moreIntroduction military. Imagine paying taxes to a government that won't or can't guarantee that those funds won't be used to try to undermine your faith group. Imagine having to attend ceremonies where "we" pray to a different God than you do, which sends the message that you don't belong, even as you're serving your country in uniform. The potentials for abuse are very real. Fortunately, military chaplains are highly cognizant of them, both individually and as a corps, and try to ward them off. Although there's an element of organizational self-defense in this, chaplains are as averse to coercion in matters of faith as anyone else, perhaps even more so. And they're probably more sincerely committed to free exercise of religion than most Americans, who have the luxury of being able to take it for granted. The most salient legal questions raised and confronted by the military chaplaincy are definitional: What counts as coercion? And what counts as religion?
Institutionally, chaplains have to try to reconcile the demands and requirements of both the military and the faith groups that have endorsed them. These two institutions may designate different days for rest, have conflicting guidelines for grooming and attire, endorse different solutions on controversial social issues, and subscribe to radically different systems of ethics, including ethics related to war and peace. Questions of conscience frequently come to the fore. Also, because chaplains are so thoroughly embedded in the military, separated from family and sometimes cut off from coreligionists, maintaining their particular religious identity can be difficult. Integrating the demands of two institutions that both lay claim to their loyalty requires a lot of thought and work.
The chaplains aren't the only ones caught between faith and military service. The enlisted have religious needs, too, and it is the chaplains' job to help make sure these are met. Whether the need is for pastoral counseling, opportunities to worship, the material accoutrements of religious practice, or faith-based exemptions from military demands, chaplains are central in negotiating the outcomes between individuals' rights to free exercise of religion and the military's missions. Many religious needs are met as matters of routine, their provision having been thoroughly institutionalized. But there are frequently requests for new religious accommodations that need to be considered. To what extent can religion be accommodated within the military? What kinds of accommodations cannot be made? Is the military a hospitable environment for all religious groups or just some? What is the proper balance between individual rights and institutional needs?
These are important questions that make the military chaplaincy a rewarding field of study. The issues raised and lessons learned should apply outside its boundaries, too. Readers engaged in other forms of
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Rather than proposing answers to all the questions raised here, the chapters that follow seek to describe the chaplains and their work as accurately as possible. I will, however, advance a simple sociological argument. It comes in two parts. I aim to persuade the reader that the contexts described really do matter; they shape and channel both thought and behavior, and each creates its own practical challenges. I also want to show what a big difference an individual can make, by highlighting the agency of the chaplains themselves. In the abstract, these are not contentious claims. As it turns out, when people strive to reconcile their noblest aspirations with the complexities of daily life, the Devil really is in the details.
The first chapter provides an overview of military chaplaincy. It covers where chaplains come from and how they fit into the military, as well as how I approached studying them in practical terms. The second chapter is about religious accommodation in the military-about the way chaplains who are deeply dedicated to the free exercise of religion both enable and limit religious expression. The third chapter compares chaplains' experiences with and attitudes toward accommodating two groups that significantly "push the envelope" of diversity, Muslims and Wiccans. The fourth chapter is about the chaplains' own feelings about the diversity they encounter among themselves and in the population they serve. The final chapter discusses a challenge to the Chaplain Corps posed by evangelical Protestants, covering both the evangelicals' own grievances and grievances others hold against them.
C H A P T E R 1

Military Chaplains and Their Work
There goes many a ship to sea, with many hundred souls in one ship, whose weal and woe is common, and is a true picture of a commonwealth, or a human combination or society. It hath fallen out sometimes that both papists and protestants, Jews and Turks, may be embarked in one ship; upon which supposal I affirm, that all the liberty of conscience, that ever I pleaded for, turns upon these two hinges-that none of the papists, protestants, Jews or Turks be forced to come to the ship's prayers of worship, nor compelled from their own particular prayers or worship, if they practice any. -Roger Williams, "Roger Williams to the Town of Providence" (1655) 1 Roger Williams was an early champion of religious liberty in America.
2 Appropriately, his 350-year-old vision of a religiously diverse ship has become a reality in the modern United States Navy. Before delving into whether the Navy is a "true picture" of society, it is necessary to provide an introduction to those officers most directly tasked with protecting the freedom of religion Williams championed, the military chaplains.
Requirements and Organization
Clergy from a variety of religions are recruited by the United States military, given a few months' instruction at a military "chaplain school" in South Carolina, and commissioned as officers. The military does not teach theology but assumes that chaplain candidates already know how to be rabbis, priests, imams, and pastors when they join, so most of the time in chaplain school is spent on learning how to be staff officers. before leaving to attend seminary, most need to be taught how to wear a uniform properly and how to work within a chain of command.
Chaplains are required at minimum to have a number of postgraduate credits equivalent to a master's degree. Several of the chaplains in this book had multiple master's degrees, and some had doctorates. Most of their degrees were in the fields of theology and counseling, although many had degrees in social sciences, management, humanities, and music. Chaplains must also meet requirements for age and physical fitness, although these can sometimes be waived.
Most important, chaplains must have the ecclesiastical endorsement of an organized faith group recognized by the Department of Defense. The military tries to recruit a diverse Chaplain Corps that ideally resembles the religious composition of the United States as a whole, in case of a general draft. However, some religious groups fail to supply the military with the number of chaplains they are allowed, whether because of a shortage of clergy or because of ideological opposition, which makes it possible for other groups to increase their representation at their expense In recent decades, conservative Protestant groups have increased their numbers by picking up the slack left by Catholics and mainline Protestants. Although chaplains represent specific faith groups, the military assumes and requires that they help members of all religious persuasions and denominations. For those faith groups that do not have formal clergy the same way the largest Christian groups do, such as Muslims and members of the Church of Jesus Christ of Latter Day Saints (also referred to as "LDS" and "Mormons"), it is up to their ecclesiastical endorsers to certify that their candidates for chaplaincy have the necessary knowledge and are in good standing with their community.
In addition to the military's requirements, the endorsing faith groups may impose their own. Most require that clergy serve three to seven years in civilian parishes before they can become military chaplains. Many interviewees described having to fight denominational superiors for years before being allowed to join the military as chaplains. Some Catholic bishops have needed a lot of "nagging" before letting one of their priests go this way. Among Protestants, many of the more conservative groups have virtual lines of clergy waiting for a slot in the military chaplaincy to open.
There are three military chaplaincies: Army, Navy, and Air Force. The Navy provides chaplain coverage for the Marine Corps, as well as for the Coast Guard and foreign embassies. These three chaplaincies, as well as a chaplaincy for Veterans Affairs, are organized under the Department of Defense. Each chaplaincy is headed by a chief of chaplains, who works out of the Pentagon and reports to the Secretary of Defense. The chaplaincies are coordinated into a joint Armed Forces Chaplains Board, which allows them to support each other operationally and logistically. For example, one of the chaplains in this book had been transferred between service branches.
There are some important differences between the armed forces' chaplaincies. The Army's has generally been the quickest to adapt to increases in diversity, both racial and religious. The Air Force chaplaincy most resembles civilian ministry because chaplains "don't go on airplanes" and are thus more likely to work out of a familiar chapel setting on a base. 4 The Navy's chaplaincy is perhaps the most formal, given its maritime traditions and history of high church dominance. Most chaplains quoted in this book were in the Navy or were Navy chaplains assigned to the Marine Corps, so their rank will be reported in Navy terms.
Chaplains are evaluated for promotion every five years. They come in as lieutenants, then become lieutenant commanders and commanders before achieving the rank of captain. Those passed over for promotion twice are required to leave, which can be experienced as a threat to both personal identity and family financial security. Imagine having to ask yourself what you are if not a chaplain anymore or how you're going to provide for your family. Naturally, the competition for promotions can cause friction among chaplains. Still, the US armed forces operate on the assumption that without rank, chaplains would be viewed as outsiders to the institution and would lack the clout to get necessary things done.
5
Although chaplains wear the same uniforms and carry the same rank as other officers, there are differences between them. For example, the Geneva Convention defines chaplains as noncombatants, which means they should not carry arms or be held as prisoners of war. More important, in order to make themselves approachable to the enlisted, chaplains deemphasize rank, which other officers rarely do. The correct way to address a chaplain is simply as "Chaplain" regardless of rank-so "Chaplain Smith" and "Chaplain Jones" rather than "Lieutenant Smith" or "Captain Jones." The enlisted are supposed to salute chaplains and call them "Sir" and "Ma'am," but few chaplains would insist on this or reprimand someone who didn't do so properly. Insisting on protocol like that would strike other chaplains as vanity, pride, or having forgotten what they're really supposed to be doing. Among themselves, the chaplains I observed together were on a first-name basis with each other, except when in the presence of the enlisted or when there was a big difference in rank and age between them. They usually refer to each other as "chaplain" to make the point that although the military ranks them, they are all equal as servants of God. They are strangely egalitarian officers.
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Methods, Participants, and Analytical Strategy
This book is based on semistructured interviews with 34 active-duty chaplains. I chose to conduct interviews for a variety of reasons. First, the kinds of questions I wanted to ask didn't translate well into quantitative measures such as surveys, nor was I trying to test any formal hypotheses that would require me to run advanced statistical analyses. What I was interested in was the chaplains' lived reality. The most straightforward way to get at this was to meet them face to face and ask them. Second, I was interested in meanings, in how the chaplains apprehend and interpret the role they play every day and the interactions they have based on that role. I also wanted to be able to write a report that they would recognize themselves in, rather than one that imposed my own assumptions and priorities on them. In order to be able to probe and ask follow-up questions of the chaplains, and in order for them to be able to question me back and make suggestions, interviews were essential.
One of the things I was interested in was whether chaplains agree among themselves about their mission and various aspects of their roles, so I asked each of them to explain key concepts to me in their own words. I asked them what cooperation and compromise meant to them and what they thought facilitation and proselytization were. I also asked them questions about specific religious groups, such as Islam and Wicca, and about some controversies revolving around evangelical Protestantism in the military. To signal a genuine dedication to fair-mindedness on my part, I always asked what they liked about being a chaplain before I asked what they disliked, and for examples of good cooperation before examples of poor cooperation.
As clergy and as counselors, chaplains take confidentiality very seriously. Some of the issues I raised were contentious, and certain questions could conceivably affect the chaplains' chances for promotion; several chaplains thought so. In addition to giving all the chaplains pseudonyms, I am deliberately vague about their rank, age, race, and gender so as not to narrow down their identity too much. All subjects in this study can be presumed to be Navy chaplains, assigned to either the Navy or Marine Corps, except for chaplains from small faith groups. To be able to include those perspectives, I "branched out" to include Army and Air Force chaplains. However, I will describe all participants as if they were in the Navy and carried Navy rank. Rather than giving exact rank, I will tend to refer to chaplains as "junior" or "low rank" for lieutenants and lieutenant commanders and "senior" or "high rank" for commanders and captains. I acknowledge that this is an artificial designation, but I nevertheless find it useful. In terms of age, which with a few exceptions follows rank in my sample, I refer to chaplains as "younger" or "older" with age 45 as the rough cutoff. All subjects, without exception, were on active duty when I interviewed them.
Every chaplain signed an informed consent document after I described my project to him and gave him a chance to ask questions about it. Each chaplain also consented to be tape recorded, although I took handwritten notes as well. I transcribed the interviews myself, without assistive software. It was a time-consuming process but worth it in terms of improving my familiarity with what each chaplain had said. Several chaplains, especially senior ones, stated at the outset that they would be expressing their own personal views and not official positions of the Navy. I reassured them that that was fine, since it was their personal views I was interested in. Some chaplains told me things they wanted "off the record" or elaborated on answers only after I paused the audiotape. I have respected their wishes in all such instances.
Most but not all the interviews were conducted in the Southwest; all were face to face. We met in a variety of settings. Base offices, the chaplains' own or ones they borrowed for the occasion, were most common, but I also interviewed in my own campus office at the University of California, San Diego, at a Subway restaurant, on board a Navy ship, across the aisle in a chapel, in a conference room, and in a cavernous hotel banquet hall during a conference.
To recruit chaplains, I relied on a technique sociologists call "snowball sampling." It is an opportunistic approach that relies on the research project participants themselves for referrals to future candidates for inclusion. I asked each chaplain if they knew anyone else "who might be interested in participating in this study, or that it would be interesting for me to include." All of them did, except for some who were new to their region and didn't know anyone yet. I asked for phone numbers and for permission to cite them as references. After a while, I could call up chaplain "X" and say "chaplains A, B, and C all recommended I talk to you." As word got out about my research, many chaplains expected to hear from me, sometimes joking about how long it had taken me to get to them or about how they'd started thinking they weren't interesting enough to be interviewed.
Although phone calls were the most common recruitment strategy, there were variations. Some chaplains picked up their phone and called colleagues for me at the end of the interview or walked me over to their offices to introduce me. One chaplain at a large base heard about my project and emailed his peers about it, resulting in several chaplains contacting me to volunteer. For example, a Latter Day Saints (Mormon) chaplain
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Copyrighted material -9780230618909 volunteered to make sure his faith group was represented. Despite this good rapport, some chaplains did seem to take precautions. One chaplain I called "cold" asked if I would fax him the questions ahead of time, but when I asked for his fax number at the end of the call he admitted that he just wanted to see if I would and then granted the interview. Others asked to call me back, after checking with the chaplains that had referred me to them that I wasn't "some journalist trying to make us look bad." Only four chaplains declined to be interviewed, saying they were about to transfer or were otherwise too busy.
The interviews varied in length from 50 minutes to more than 3 hours, with most lasting about 90 minutes. I let the chaplains talk as much as I could and generally let them exhaust a topic before raising the next question, although I would occasionally try to interrupt tangents about childhood vacations and such. This could often be done nonverbally. One of the most effective ways to signal a desire to move on is simply to stop taking notes, while a desire to hear more about a topic can be communicated by passing on a conversational turn. Some chaplains clearly anticipated my questions, having heard about them from colleagues. I made a point of asking each chaplain if there were questions he or she thought I should raise but didn't, or if there were issues they wanted to discuss that my questions didn't seem to permit. Several chaplains made suggestions, and my interview schedule grew longer and better over the course of the interviews.
One weakness of snowball sampling compared to random sampling is that it may lead a researcher to interview only within a narrow clique of subjects who know each other and tend to agree among themselves. I am confident that this did not happen in my research. I had multiple points of entry, or "seeds," for my chains of referrals, each based on an original cold call or request made to an ecclesiastical endorser. In one case, serendipity struck as a waitress overheard me discussing the project with a friend and referred me to her former boss; she was a veteran and had served as the chaplain's assistant.
More important, the chaplains themselves helped me get a diverse and inclusive sample. When I asked for referrals, they often asked me, "Well, what do you have?" or "What do you need?" They would ask specifically if I had had the chance to interview female chaplains or rabbis. Catholics would make a point of referring me to Protestants and vice versa, with the same being true for "high church" and "low church" denominations among the latter. Versions of "Now, if you want a completely different perspective than what I've given you, you should talk to soand-so" abounded. Chaplains referred me to colleagues they disapproved of ("he's psycho" and "he's incompetent") as well as to those they admired
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